Introduction
Within a post-9/11 global context in which Muslims have come at the forefront of social and political attention, this paper will argue that the fluid and complex nature of Muslim identity is negotiated at the interplay between macro sociopolitical negative labels attached to Islam and local, individual and collective internalizations, reflections and reshaping of such labels. The transitional nature of Muslim identities will appear as an ongoing process of individual and collective identity formation that has been influenced by, and reacted to, post-9/11 uncertainties and threats. In this sense, 9/11 will be understood as a watershed moment for the contestation, formation and development of expressive and reactive Muslim identities, which: are grounded in the religious and ideological sense of unity, commonality and shared destiny offered by Islam; and emerge as a consequence of, and in opposition to, the negative label that Western societies have placed on Muslims. A tool of individual and group survival, Islam acts as a unifying banner that brings together heterogeneous ethno-cultural constituencies and promotes the awakening of a visible Muslim consciousness. The local Scottish context in which strengthened Muslim identities play out will be shown to be generally tolerant and welcoming towards diversity. Strong sentiments of belonging to Scotland allow young, ethnically diverse Muslims to negotiate their Muslimness within the rather inclusive boundaries of Scottishness. While stigmatization and discrimination, as a result of global suspicion towards Muslims, take place also in Scotland, the country will emerge as a place generally conducive to the positive operationalization of Muslimness, especially among those looking to rediscover a sense of religiosity that can be freely expressed and openly encouraged.
From Asians to Muslims: the emergence of the Islamic unifying banner
The presence of Muslim communities in Great Britain has gained great social and political visibility in the past thirty years, especially after the Honeyford Affair 1 in 1984 and the Rushdie Affair 2 in 1989 and, from 2001 onwards, following the various Islamist terrorist attacks in the United States and Europe. This process has been framed within a context in which 'British discourse on racialised minorities has mutated from "colour"
in the 1950s and 1960s to "race" in the 1960s-1980s, "ethnicity" in the 1990s and "religion" in the present period' (Peach 2005: 18) . In particular, the Rushdie Affair marked the beginning of the history of British and European Muslim communities, as it signalled the emergence of a 'Muslim' (instead of ethnic, e.g. 'Asian' in Great Britain) social identification and categorization that placed religion at the core of broad discourses around the integration of people of Islamic faith within modern Western societies (Marranci 2008) .
The importance of the Rushdie Affair in the shaping of a sense of British Muslim collectivity cannot be stressed enough since it 'marked the end of local pan-Asianism and the emergence of a separate Muslim identity that did away with a particular idea of South Asian cultural heritage in favour of a number of brands of "authentic" Islam' (Bolognani 2012: 622) . Already back in the mid-1990s, ethnicity had started to become quite a peripheral element to the identities of a number of British Muslims (Jacobson 1997) . Similarly, in the 4 th National Survey of Ethnic Minorities in Britain, South
Asians self-identified through religion for the most part (Modood et al. 1997 ).
Furthermore, a study conducted by Archer (2001) in the late 1990s shows that young
Muslims living in England upheld predominantly religious, and not national or ethnic, identities. According to the author, such a choice allowed Muslims to both reject whiteness and a wider British identity and unite with people from different ethnic origins under the same religious identity banner. It must be remembered, however, that other literature, such as Peach's (2006) study of London Muslims, show high intraMuslim ethnic segregation, therefore making it difficult to assess exactly how religiously homogeneous the Muslim community is.
Understandably, 9/11 and the related sociopolitical climate further strengthened
Muslims' religious affiliation. Peek (2005) Arguably, Muslims are not a monolithic group; they form part of diverse groups that play out their Muslimness differently in society (Field 2011 Muslims have had problems reconciling ethnic and religious identities to the point that some decide to give more emphasis to the religious aspect or the ethnic aspect of their identities based on the context in which they find themselves (Jaspal 2011) .
In Scotland, little research has been conducted, especially on the long-term post- Muslims hold multiple non-contradictory identities, usually based upon both religion and nationality (Dwyer 1999; Nyiri 2007 ).
Other research conducted in Scotland by Wardak (2000 and and Qureshi (2004 Qureshi ( , 2006 Qureshi ( and 2007 has a predominantly pre-9/11 focus that highlights ethnic and cultural, especially intergenerational, changes and tensions that are still present today.
However, these pieces of research are not able to offer specific insights into the post- 
Methodology
This paper is based on a section of the data generated through thirty-nine interviews and (Adler and Adler 1987) , it was possible to draw a conceptual sketch of community structures, ideologies and relationships with non-Muslims.
The researcher's positionality classed him as an outsider within the community and made it difficult to access deeper social, cultural and religious community's structures and taking part into a wider range of activities, especially within a low-trust post-9/11 sociopolitical context (Spalek 2011 (Gomm 2008: 273) . Key figures within the community and all of those with whom the researcher had come into direct contact were aware of the researcher's role and some of them later took part in formal interviews. Data was recorded on an electronic field-note and, along with interview transcripts, analysed with the use of NVivo. The coding of data followed both a deductive and inductive approach with a mixture of a priori codes and grounded codes. The interpretation of data was conducted through a dialectic approach combining theory and emergent data in a continuous process that, following the adaptive theory proposed by Layder (1998) , locates theorization and data in constant interaction with one another.
The 'Muslim' context in Scotland and Edinburgh
Scotland Census On the contrary, the Muslim community in Edinburgh (about 12,500 people, i.e.
2.6% of the total population, in 2011) is quite widespread and dispersed throughout the city and this seems to favour closer contact and better integration within wider society.
Qureshi (2004) However, after 9/11 4 many younger Muslims' ethnic and cultural affiliations have been losing grip at the hands of a more transversal symbol of unity: that is, Islam as a religion and an ideology. The development of expressive and more conscious religious identities at the interplay between post-9/11 (often negative) sociopolitical conceptualizations of Muslimness and Muslim internal responses, reactions and selfreflections will be the core of the next Section, which is based upon data emerged during fieldwork in Edinburgh.
Developing Muslimness: the contested nature of visible identities
The fact that research was conducted ten years after 9/11 entails that the initial reaction to, and the emotional impact of, 9/11 had been reduced but not vanished. Instead, a more settled post-9/11 process of Muslim identity development as operationalized at the interplay between external macro-political categorization and internal, individual and collective self-reflection emerged as a cross-sectional experience among the Muslim cohort that took part in this research, with a higher intensity among younger Muslims and a certain homogeneity across the ethnic and gender spectra. Fieldwork conducted in Edinburgh demonstrates that this process broadly follows: Cooley's (1922) 'lookingglass self' concept of identity as a reflection of others' perceptions and judgments; and
Jenkins' idea of selfhood as 'an ongoing and, in practice, simultaneous synthesis of (internal) self-definition and the (external) definitions of oneself offered by others' (Jenkins 2008: 40) . This Section will develop and explain such a process.
As a Somali migrant to Scotland, Ghedi had lived in Edinburgh for over twenty years. During interview, he recognized that being Muslims a minority in Scotland makes their visible Muslimness -that is, exhibiting visible markers popularly attached to Muslims (e.g. beards, hijabs, traditional clothing, skin color, etc.) 5 -an easy target for stigmatization. Drawing from Goffman's (1983 Goffman's ( and 1990b Goffman's ( [1963 Of course, I do not tell them 'go to hell' but I guess that it feels strange.
[ The externally ascribed categorization and internal development of such a categorization in defining one's identity work together in forming the understanding of one's self and its operationalization in daily life. As many other interviewees mentioned, multiple identities (national, cultural/ethnic and religious) are upheld at the same time and integrated within a networked system in which each identity aspect is not fixed and completely separated from the others but works in a dialogical and contextual fashion. Akhtar stressed the contextuality of identity: that is, the deployment of or predominance given to a particular aspect of identity in specific social occasions.
Especially in Muslim places (e.g. mosques and at events arranged by Islamic organizations) or highly cultural and ethnic spaces (e.g. South Asian festivals and celebrations), some people project and present identities that are better suited to the expected environmental sociocultural rules.
The shifting between the presentation of one aspect of identity or another is broadly based upon front stage techniques (Goffman 1990a (Goffman [1959 
The Muslim identity shelter: surviving the stigma through Islam
The previous Section started showing that the shaping of Muslim identities is a process that connects with wide externally ascribed categorizations that inform the ways in which individuals of Muslim faith are considered by others and see themselves reflected. Saad encapsulated the developmental process of Muslim identity formation that has been underway since 9/11 as both a consequence of superimposed Beckerian labels of outsiderness (Becker 1966 This extract is crucial to comprehend the constructive nature of Muslimness whose conceptual foundations reject both universalist and culturalist approaches to identity (Marranci 2008) . In fact, Muslimness appears to be part of a more complex and fluid process of external categorization and internal self-reflection that has emerged within post-9/11 societies as a result of global events that have threatened the sociopsychological identities of Muslims. While in Foucault's (1998 Foucault's ( [1978 ) History of Sexuality homosexuals became a 'specie' and a group as a consequence of the negative label and definition that were imposed on them, similarly the process of Muslimness has been promoted by the global negative categorization and essentialization that emerged Zakir: After 9/11 things changed a bit. I had my own post office for eight years. When 9/11 happened, customers that had known me for years would ask me 'are you a Muslim?' They started questioning my faith. I thought that it was a joke but it was not. So identity changed as well.
When I was born we were classified as 'Asian' or 'Pakistani' but mostly
Asian. In the 1980s they started putting us into different boxes:
'Pakistani', 'Bangladeshi' and 'Indian'. They split the group. When I used to go to school we would just say 'an Asian meal.' I would call myself British Asian. Surely British but also Asian because I would never be fully accepted as part of the indigenous population. Now I have come to emphasize my Muslim identity more than my Asian identity.
Stefano: When exactly did this happen?
Zakir: I think that it happened after 9/11.
Stefano: What was this due to?
Zakir: Mostly because of people asking me if I was a Muslim. (Zakir,
British Pakistani man in his mid-forties)
This view was taken forward by Munawar, a Yemeni man, who highlighted how Muslim identities had not taken a passively ascribed but an active, expressive role which serves the purpose of surviving the post-9/11 social crisis that Muslims were experiencing. This is what one might call a positive 'reaction formation' (Cohen 1955) to social exclusion and a Lemertian-esque (Lemert 1951 and 1974) secondary 'deviance' that develops as a response to societal condemnation: 
Being Muslim and being Scottish
If the paper has so far showed the post-9/11 strengthening of Muslim identities, this
should not imply that other forms of self-identification have disappeared. Most respondents, especially members of the younger generations, have surely given primacy to being Muslim over other choices of self-identification. However, this goes hand in hand with a duality, or a multiplicity, of identities which include a strong affiliation to 
Scotland as a conduit for positive Muslim religious experiences
Arguably, Scotland still presents fragmentations and contradictions in the ways in which different religions and beliefs intersect and relate to each other in the public sphere (Allison and Siddiqui 2014 There is a noticeable change in tone compared to those respondents who found their visible diversity to be stigmatized a priori as a result of a post-9/11 negative categorization of who a Muslim is. Instead, a number of (mostly female) interviewees suggested that Edinburgh could have the potential to nurture one's religious experiences. Externally pushed to deeply think about their own identity and internally stimulated to discover their religion and spiritual self at a much deeper level, these respondents looked for certainty and stability in Scotland within a global sociopolitical context that has targeted Islam and Muslims. Equally important, the freedoms that a majority of (male and female) respondents mentioned in Section Seven are particularly conducive to a full sense of participated Muslimness, through cultural and religious negotiations, within a Scottish environment in which, for example, women attend mosques more often than they would do in some Muslim-majority countries:
I was at Edinburgh University and I was in George Square and the mosque was nearby, so it just made sense that I went there. Of course my family goes there. But as a woman it was different. Back home women did not really go to the mosque as much. This is not a religious issue, but a cultural issue that men go to the mosque and women just pray at home.
So I started to pray at home here too, but then I saw a lot of people going to the mosque -both men and women -so I said 'why should I not go too?' (Alena, Palestinian woman in her late 20s)
Arguably, being a female Muslim in Scotland presents nuances and complexities that cannot be overlooked. The onus that is placed on women to publicly perform a 'respectable femininity' (Siraj 2012) at the intersection between religious visibility and cultural conformity highlights the importance of female self-representation and the maintenance of honor by adhering to expected morality and behaviour both within and outside the domestic arena (Qureshi and Moores 1999) . Conformity to a strong visible Muslim identity is often promoted through the hijab as a way of "increasing one's [at least, performed] accountability as a Muslim" (Hopkins and Greenwood 2013) and, as a tool of physical concealment from men (purdah), to further one's status (Siraj 2011) , to actively resist Western sexualization and to adhere to cultural codes of conduct based on honor and shame 13 (Werbner 2012) . The experience of an active member of the Muslim student society being strongly criticized for wearing Western clothes without a hijab, 14 within a social context in which most women had recently started wearing a hijab and more traditional clothes, demonstrates that while superficially united through Islam, the Muslim community still presents fragmentations and contradictions that are yet to be resolved. Scotland offers a sociocultural environment generally positive towards, and supportive of, its Muslim population; however, it is yet to offer the ultimate cure to heal intra-community tensions and a space completely free of the post-9/11 stigmatization of Muslimness.
Conclusion
This paper explored the transitional process of conceptualization and deployment of and fragmented yet, at least superficially, united through Islam.
Notes
6. Bauman defines mixophobia as the fear of mixing with different religious, social or economic groups. 7. This includes negative media portrayals of Islam which a number of interviewees argued to be a reason behind the reproduction of (often negative) social attitudes towards Muslims. In the words of Zemar, an Afghani man in his mid-thirties, through the media 'the story [9/11] 12. It is also argued that sectarian divisions and the nature of Scottish sub-national identities have prevented racist and fascist groups from gaining a foothold in Scotland (Sutherland 2012) . 13. Research also found that the hijab both promotes more positive body image and decreases the internalization of media-driven beauty standards (Swami, Miah, Noorani and Taylor 2013) . 14. This is a case of cultural and religious dissonance which takes forward Dwyer's idea of dress as a symbol of oppositional identities (Dwyer 1999 ).
